ABSTRACT Modes of thinking matter. In this article we engage with the figure of the Anthropocene as the impetus for rethinking the messy environmental legacies of Australian settler colonialism that we have inherited. We do this rethinking in a small rural valley community, where the intractable realities of human and more than human settler colonial relations are played out on a daily basis. We also try to do this rethinking collectively, in the presence of other animals with whom our inherited pasts, our mundane everyday presents and our uncertain futures are inextricably enmeshed. What comes of all this thinking is a common account of mutual multispecies vulnerabilities and of collective agencies that recasts the dominant tales of a singular Anthropocene and the conventional human-centred inheritances of a rural Australian place.
Introduction
Thinking matters. Beyond this, it also matters what semiotic/material nodes or figures we think through, 1 where we think from 2 and whom we think with. 3 In this article, we pick up on some recent feminist debates within the environmental humanities to think about the question of inheritance through the paradoxical figure of the Anthropocene. Our thinking is also firmly ! ! situated. We are thinking and writing from the Antipodes, from the messy legacies of Australian settler colonialism that we have inherited. More specifically, through a series of interludes and musings, we think and write from a small rural valley community in the Southern Tablelands of New South Wales. It is in this place that we are implicated in the intractable realities of human and more than human settler colonial relations that are played out on a daily basis. The interludes are inspired by Kathleen Stewart's performative technique of taking everyday incidents from our own lives and relating them in the third person 'she.' 4 We hope this tension between the 'we' of the musings, and the 'she' of the interludes, opens an intimate space of affective engagement for the reader. This valley is not just a pastoral-conservationist assemblage. Its legacies are ancient, multiple, complex and ongoing. They far exceed the conceits of today's dominant white settler narratives of "improvement" and "protection." As in all other parts of Australia, this valley has been made and remade by many actors, human and nonhuman, not just those featured in the heroic white male settler histories of the last 200 years.
Despite white settler projections of untamed land/wild nature tropes onto the country (and upon which both "improvement" and "protection" narratives are predicated) there is growing recognition that prior to British colonisation, it was the sophisticated land management practices of Indigenous people, such as controlled seasonal burning, that ensured that much of the Australian landscape appeared more akin to a carefully cultivated and manicured "estate" than an unpeopled wilderness. 5 The Ngunnawal people and their ancestors, the Indigenous custodians of this valley's region, are central among the human actors who have contributed to shaping this valley as a nature-culture assemblage. For tens of millennia they have cared for this country, actively fostered its biodiversity and left a lasting imprint on the valley. The valley's white settler occupation only began in the 1820s, when the land was gazetted for sheep pastoralism. It was hastened some 30-40 years later, when the valley became a well-travelled route to the gold fields further south. The 19 th century colonial pastoral White settlement precipitated a cascade of changes, starting with the cessation of the Indigenous land management practices that had ensured the flourishing of multi-species cohabitation in the valley for thousands of years. Land clearing and fencing, the introduction of new plants and animals, and the declaration of local wildlife as vermin or pests shifted humananimal relations. Domestication was prioritised, and the systematic eradication of animals such as kangaroos, wombats, dingos and rabbits, that were seen to threaten pastoralism, was undertaken. However, the ruggedness and steepness of the country resisted total clearing and today, following the revaluing of native nature in the 20 th century, large areas are preserved for their "wilderness" values. In this way, settler colonist legacies have divided the landscape into productive land and conservation land, imposing a dualistic remit and uneasy cohabitation. And yet this valley is much more than the sum of different forms of Indigenous and settler human agency. Human agency has always been entwined with the forces of the nonhuman and the inhuman: Ngunnawal people, settlers, bush fires, wombats, kangaroos, horses, sheep, rabbits, wild pigs, volcanoes, earthquakes, leaching chemicals, dripping limestone caves, erosion, mountain creeks, rocks, bushwalkers, sheep farmers, campers, fish and all, have variously inscribed, reinscribed and shaped this valley. It is a constellation of different entities and forces converging in different combinations at different times. To use Doreen Massey's terms, this valley is a dynamic, heterogeneous "thrown together" political place event.
7 Our inheritance is the sum of these complex human-nonhuman-space-timesemiotic-material place convergences. Thinking about inheritance in this colonised heterogeneous place evokes eventful and often-fraught relations between human and morethan-human cohabitants. It requires us to think collectively with others.
Collective Thinking
As Isabelle Stengers reminds us: "The time is over when we considered ourselves the only true actors of our history, freely discussing if the world is available for our use or should be protected." 8 Instead of reiterating the kind of human-exceptionalist and human-centric thinking that figures human as separate from the rest of the world-whether as its masters, managers or guardians-we are interested in new modes of cognition, of strategically practising new ways of knitting ourselves back into the world by thinking with it. 9 We set out to perform what Stengers describes as "collective thinking in the presence of others" as a way of producing a Our path to collective thinking in the Anthropocene leads us to prise open the "we" that charges this valley's current multispecies assemblages with at least some "lines of 14 we follow the movements and encounters of all kinds of animals in this valley (human, companion, native, feral and pastoral), enmeshed as they are, we are, in webs of shared histories and futurities. We do so in order to grapple with the possibilities of our entangled inheritances and precarious futures in these ecologically challenging times. We ask how we might create new modes of relation that foster the flourishing of all life forms, rather than shifting towards technocratic human survivalism. We wonder how thinking collectively in the presence of other animals in the valley might help us to respectfully respond to our collective inheritances and to our shared future challenges. Here, land and water snakes, tunneling wombats, feral pigs, and swarming mosquitoes remind us that these challenges are messy, often unpredictable, infused with contradictory feelings of love, dislike, fear and wellbeing that prompt us to face the fraught relations between multispecies coexistence and violence.
Thinking Through the Figure of the Anthropocene
The proposal that we have now shifted from the Holocene into a new geological epoch, the Anthropocene, is supported by scientific evidence that high impact human activities have fundamentally changed the earth's biospheric and geospheric systems. 15 It is a move to seek official acknowledgement that "humans have become a global geophysical force." 16 It is also an urgent call to recognise that accelerating anthropogenic changes are now threatening the kind of life on earth that we have known in the Holocene.
17
While we accept the science of accelerating anthropogenic change, we have mixed feelings about the implications and consequences of the naming of the Anthropocene. This is because the name "Anthropocene" risks reaffirming human-centric conceits and the blind faith in exceptional human agency that has compelled many of our species to radically alter, "improve upon," and exploit the world's resources with a delusional sense of separation and impunity. 18 We are aware how easily the Anthropocene can gesture towards a geo-sublime, towards an extra-ordinary, abstract and universal world. We are wary that calls for urgent action in the name of the Anthropocene might paradoxically justify more control in the form of intensified environmental management through to the grandiosities of global geoengineering-the kinds of "fixes" that got us into this mess in the first place. 
!
There are, however, other possibilities. If viewed as a potentially transformative naming event with complex affordances, rather than as a scientific validation to scramble for yet another heroic techno fix, debates over the Anthropocene can open a space for constructive circumspection and thoughtful response. Kay Anderson reminds us that we can use the "emerging paradox" that pivots around the question of human exceptionalism triggered by the naming of the Anthropocene, to reframe human intelligence not as a means to control the world but as a means to recognise our limits and to re-join the rest of the world. 20 As she points out: "human intelligence is invoked precisely in an acknowledgment of the [finite] materiality of human life; exactly in the recognition, then, that we don't exist on some other or otherworldly plane somehow distinct from the rest of the world's life-forms."
21
Other feminist scholars are also thinking through the paradoxical figure of the Anthropocene as an opportunity to take stock of the dangers of human solipsisms and to use it as an interruptive thinking device. Inspired by feminist environmental philosopher Val Plumwood's life and work, Australian scholars call for a new ethics of co-transformation and a new mode of living in the Anthropocene. 22 They speak of the Anthropocene as a spur to action, to resituate the human within an ecological domain and to rethink the nonhuman within the domain of ethics. In a similar vein, we engage with the figure of the Anthropocene as an additional impetus to reconfigure our place and agency in the world as one among many species. We do this by attending to the ways we are mutually affecting and being affected, mutually shaping and being shaped through our everyday encounters. We do it through thinking in the presence of others.
Interlude 3 Thinking in the presence of other animals, within our everyday relations as well as through our surprising encounters with them, is a sort of "learning to be affected" that helps us towards a modest apprehension of the "how" of inheritance.
24 For Haraway, the notion of inheritance poses the question of accountability. 25 For her it is "coming to terms with the world we live in that forces the question of 'what is to be done.'" She insists that the important question is how to inherit. 26 For geo-history is inheritance, and we are deeply implicated in the conditions of our common inheritance in personal, political and intellectual ways.
Thinking From Where We Are
Thinking through the figure of the Anthropocene and in the presence of others not only helps us to come to terms with the world in which we live, but it also reminds us that there is no external standing position, no place outside of our geo-historical inheritances. Like all other places, the valley we coinhabit is woven into global concerns and conversations about climate change, threatened species, sustainable farming practices and possible futures. When we think from where we are, we can see how the material-semiotic particularities of our Australian settler colonial inheritance are entangled in the convergence of the human and natural histories that constitute the Anthropocene. 27 At a local level, the colonising assemblage of this valley's dammed river, its cleared hillsides, the cattle and sheep that graze its "pasture improved" grasslands, its disrupted nutrient cycles, all contribute to the changes that constitute the Anthropocene, which concurrently reshapes the valley through climate change, exacerbated droughts and floods, resource depletion, land degradation and species extinctions. In this sense the Anthropocene is both effect and agent. It is both the result of colonial settler 
It was after an unusually wet spring that the wombat set up residence under her house. The ranger's theory was that its creek-side burrow was probably washed away in last year's recordbreaking flood. The wombat has no truck with the violence of property, with its gridded landscape and no trespassing signs. It moves to a different pattern and finding nice dry soil under her house, starts to dig. Urged on by the traces of colonialism resonant in the earth, paws move faster, burrows expand and foundations quiver. She catches a slight movement in the soles of her feet and feels the precariousness of other creatures, like herself, whose belonging in this place is not assured.
! !
!

Figure 6. Wombat burrow under the water tank at Micalong Creek. Image courtesy of Affrica Taylor
At first she was quite enchanted by the idea of cohabiting at such close quarters with a wombat, and she didn't really expect it to stay. That was over four years ago now. She's grown accustomed to its gruntings and scrapings and bumpings in the night, and assumedly the wombat's not too phased by living with her smells and noises either. It ignores her small dog's efforts to bail it up and watches as the dog retreats to the safety of the verandah. Wombats love to dig, always renovating and extending their subterranean homes. So the holes under her house just keep getting bigger and bigger. Last week she arrived to find the wombat had undermined her new water tank, upending it and pressing it hard against one of the structural posts. She had to completely empty it to prevent further damage. Precious water lost. This is what the farmers mean by "dangerous trouble makers." "I'd shoot it if it was under my house" her neighbour tells her. She ponders the space of shared contact of burrow, house, human and wombat. She could take action to evict it, but can't. Wombats have an inheritance too. This Ngunnawal country is also wombat country. It has been for millennia.
Mutual vulnerabilities on shaky grounds characterise everyday cohabitation in colonised places in the Anthropocene. In contrast to the grandiose geo-sublime imaginary of the Anthropocene, Haraway proposes "the more modest goal of a finite flourishing" with other species. 28 This necessarily involves a preparedness to "stay with the trouble" of multispecies cohabitation. As she says: "staying with the trouble is my way of staying alive, non-cynical, non-skeptical, non-defeated, but also not in denial about the level of the destruction that we Such an opening or invitation requires attention to particularity and a focus on specificity. It becomes a mode of examining lives, in this case our lives in a small Antipodean settler community, in ways that reveal the practices of love and knowledge that help us become worldly.
29 If the Anthropocene is meaningful it is as a multitude of stories of particular people, walking along particular river banks, working in particular places, and of the "earth others," 30 companion species and all manner of organisms and inorganic processes who are all telling their tales of everyday encounters that constitute the world.
Interlude 5 The "where of encounter" matters. 31 As we follow the tracks we try to be mindful that we walk in the footsteps of others. As newcomers to this limestone and granite valley, we bear modest witness to a living country that has been shaped by millennia of trackings and movements: by water and ice; by the burnings, huntings, dwellings of Ngunnawal people; by prehistoric marsupial burrowings, ramblings, foragings. As well as understanding that the histories of this place are made by more than humans, we try and register that they are also more than material legacies. These pastpresent inheritances are agentic. They move bodies, shape stances, mediate visions, influence preferences, direct choices. 32 As much affective as material, inheritance is a continuous and unrelenting event. For Haraway, the purpose of tracing inheritances is in becoming differently curious and differently accountable. 33 Our task is to pay attention in different ways, through thinking in the presence of others, and with different affects. Wombats, once declared vermin and killed under state legislation, are now mowed down by cars. Despite their current tenuous "protected" status, they are still perceived by many of the local farmers as dangerous "trouble makers" and "mangy pests." It is ordinary, everyday settler incursions into wombat territory that renders their lives increasingly vulnerable. The wily intelligence, purposeful determination and obstinate resilience of wombats have ensured their continuation in the face of human antipathy. But, inheritance is not the choosing of wombats or humans and it confronts us with connections that we may not care to acknowledge. 34 There are no guidelines for the correct way to respond, only relations of "response-ability" (on the part of wombat and human alike), and ongoing mutual grapplings over this response.
35
However, these grapplings do open up a sort of "multispecies we," in the sense of a generative mutual affect, that can propel us towards a deeper understanding of our connectedness with the world. One of the things to be done, we think, is to cultivate risky attachments as a mode of attending. 36 The kind of risk involved in these risky attachments is akin to Stenger's notion of risk as a concrete experience of hope for change, rather than the calculative insurability of riskas-danger common in Anthropocene discourse. 37 For Stengers, risk is about the unpredictability of opening ourselves to possibility, letting our thinking spill out beyond the safety of our preexisting theories and questions. Thinking in the presence of others, like wombats, is not abstract cognition, but a doing and feeling. We think of this as risking attachment with unlikely others. Risking attachment is the active engagement in complex heterogeneous networks of more than human relations where we risk losing our sense of control and separateness. Not only do we put our ideas at risk, but so too ourselves, in ways, to paraphrase Stengers, that oblige us to feel and think in a new way.
38
We take Stengers to be advocating for risking ourselves on relations that may pull us out of our comfort zone. Risking attachment is to be confronted by the unknowability of others' lives and the task of discarding dualistic divisions and the conceit of human will. With Stengers we acknowledge that thought, feeling and action are inextricably entangled. In risking attachment with wombats and others we inhabit the interstices of natureculture entanglements, where we search out collective modes of becoming with other animals in colonised lands. In the conservation zone, it is tempting to practice relations of detachment and disconnection from the unprotected, sacrificed spaces that feed the consumer-culture driving the Anthropocene. These sacrificed parts of the country are the "shadow places" of colonised lands: "all those places that produce or are affected by the commodities you consume, places consumers don't know about, don't want to know about, and in a commodity regime don't ever need to know about or take responsibility for." 40 For us, it is comforting to think of our attachments to the green bushland of the conservation area, but harder to risk attachment to the sacrificed spaces of production landscapes. As risky attachments, shadow places provoke us to recognise that we are intimately enmeshed in disagreeable relations as much as pleasurable ones. We are reminded of our implication in the state of things, that our actions and practices are never innocent and always consequential. The where of "where we think from" then, is a complex spatiality of interlinked near and far, colonised and decolonising, human and more than human spaces. 41 Such a "where" is embodied, geographical and conceptual. As Anderson reminds us, the colonisation of the Antipodes was implicated in defining a racialised version of humanness that found its zenith in a notion of humanity definitively separated from nature. 42 It is this nature-altering human who is a critical figure in the making of the shadow places of our valley and the broader landscapes of the Anthropocene. Risking attachment to shadow places enacts a critical ecology of place recognising the other not as menace, but as related. In Stengers' sense of taking ontological risk, risking risky attachments by thinking in the presence of others slows us down. It compels us to ponder the inescapability of our entanglement within messy inheritances. It prompts us to stop at road kill rather than speed by, and knots us into unlikely partnerships, wanted and not, with all kinds of others. It reminds us that our home place of treasured dogs and wily wombats is constituted as much by the superphosphate, cattle and human effluent polluting the local creek, as it is by the natural beauty of the valley and its wildlife. In the time of the Anthropocene, it helps us to presence the connections that tie us to other species, other people, other places and other times. 
! !
Conclusion
Thinking in the presence of others from a small river valley in the New South Wales Southern Tablelands, we have paused to reflect upon some of the mundane everyday interspecies encounters that stitch our lives within the fabric of our shared inheritances. We have appropriated the paradoxical figure of the Anthropocene to provide a common account of mutual multispecies vulnerabilities and of collective agencies that refutes the more standard monologue of the Anthropocene as one of singular human endeavour.
We have also exploited another paradox afforded by the figure of the Anthropocene. This is that the dangers and risks that anthropogenic change heralds may be best addressed not with insurance and control, but through reaching out and risking attachment with all manner of unlike others. In risking attachment with co-resident wombats, companion dogs, visiting birds and lizards, the shadow places of starving cattle and overgrazed lands; by walking in the footsteps of others and tracking across the reserves, we have risked our thoughts and feelings, and plunged ourselves into a world of matters of concern. This is a messy, non-innocent, complex, hybrid and multispecies world where uncertainty reigns.
In addition to this, we have followed Haraway's insistence on the 'how' of inheritance and set out to foreground the act of risking attachment as a mode of learning to inherit. As Freya Matthews points out, thinking differently about the Anthropocene cannot be cultivated through a purely abstract form of reflection: "but through practice -specific forms of strategic practice". 43 This article has showcased our active search for a different and interconnected set of strategic practices. These are practices that necessitate slowing down, thinking through where we are and who and what are there with us, "staying with the trouble" in the everyday local contact zone of messy colonial inheritances and mutual affects. We can think of this in Val Plumwood's terms as a more than human ethics of negotiation and partnership that leads us to think more deeply about how we might make worlds of connectivity without hierarchy.
44
Or as Kate Rigby puts it, we can take part in "agile dodging", in a creative dance of partnering with other-than-human creatures in mobile and flexible connectivity.
45
In this article we have explored the potential of thinking through, from and with to recast the dominant tales of a singular Anthropocene and the conventional human-centred inheritances of a rural Australian place. Inheritance implicates us in a bevy of relations of varying qualities and potentials and entangles lives of all kinds in storied, embodied and material ways. Our attunement towards "collective thinking in the presence of others" provides a context for the kind of alternative performative engagements that materialise place in different ways. In thinking through the paradoxical figure of the Anthropocene about our messy inheritances, of risking attachment with wayward dogs and pesky wombats, we are learning to retie the knots of ordinary living in co-inhabited damaged places. We are moving towards practising thinking-with in order to contribute towards some modest recuperations and flourishings within our immediate multispecies worlds. ! Lesley Instone is a more-than-human geographer at the University of Newcastle. Her current work explores the affective relationalities of human-dog entanglements in urban settings, and settler and Indigenous human-grass entanglements in urban and remote regional settings.
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